, which offer interpretations of Song 4:16-5:1, are to a high degree made up of the same fixed text passages. They are, however, characterised by different selections, different versions, and different ways in which they organise the shared material by means of different models of Israel's remembered history, which serve as "hypertexts". Differing interpretations of Song 4:16-5:1, and especially the understanding of the significance of the garden in the Song, are linked with the midrashim's differing interpretations of Israel's remembered history. The way in which identical material is used by these different midrashim to make different statements makes them a good example of the handling of traditional material by haggadic rabbinic midrashim.
INTRODUCTION
Definitions of "midrash" are countless. 1 The following analysis of the reception of Song 4:16-5:1 in rabbinic midrashim refers to texts that are commonly called "haggadic" (Boyarin 1990:VIII; Teugels 1998:47) . The exclusion of targumic and 1 From Shinan's and Zakovitch's point of view, all interpretation of scripture is midrash. From this perspective, Michelangelo's Moses is midrash (Shinan and Zakovitch 1986:258) . Such a broad definition is not generally helpful. Already in 1967, Wright expressed his concern: "The word as used currently in biblical studies is approaching the point where it is no longer meaningful" (Wright 1967:22.) For an overview, see Erzberger (2010:14-15) . Nevertheless, it is not easy to delimit what constitutes midrash, and there may be countless ways to do so.
talmudic literature and of halakhic midrashim and the kabbalah is a pragmatic decision which, however, seems justifiable, since the texts analysed in this study are more similar to one another in method and content than those excluded.
Haggadic rabbinic midrashim are to a high degree made up of smaller text passages that can also be found in other haggadic rabbinic midrashim. 2 Those passages that I call "traditional pieces" (fixed textual entities made up of conventional material) (Erzberger 2010:40) had a prior existence of some kind before being placed in their present contexts. Variations between the versions of a given traditional piece that appears in different midrashim can be shown to serve the contexts in which it has been placed in a meaningful way. Those contexts consequently prove to be meaningful on their own.
It has often been noted that rabbinic texts interpret biblical texts in light of other biblical texts (Porton 1985:9.171; Kugel 1990:167-190; Stemberger 1992:235; Samely 2007:83) . Boyarin was the first to use the term "intertextuality" to describe the way in which rabbinic texts read biblical texts in light of other biblical texts, drawing on basic elements of different concepts of intertextuality without creating a coherent theory of intertextuality on his own:
This concept [of intertextuality] has several accepted senses, three of which are important in my account of Midrash. The first is that the text is always made of a mosaic of conscious and unconscious citation of earlier discourse. The second is that texts may be dialogical in naturecontesting their own assertions as an essential part of the structure of their discourse-and that the Bible is a preeminent example of such a text. The third is that there are cultural codes, again either conscious or 2 There is a broad consensus to refer to these smaller text passages as meaningful (cf. Goldberg 1990 , Kugel 1986 ). According to Stern, Samely and Boyarin small text passages are part of a discourse that transgresses the individual document (cf. Stern 1996 , Samely 2007 , Boyarin 1990 . Midrashic documents are sometimes referred to as collections of these smaller passages (cf. Stemberger 1992 , Bakhos 2006 ). Neusner postulates a characteristic program and style of each midrashic work ("documentary reading"). However, this characteristic program and style seems to be limited to the specific selection of traditional text passages in a given midrashic work. Their specific arrangement and form are not taken into account (cf. Neusner 1993 Neusner , 1998 .
unconscious, which both constrain and allow the production (not creation) of new texts within the culture; these codes may be identified with the ideology of the culture, which is made up of the assumptions that people in the culture automatically make about what may or may not be true and possible, about what is natural in nature and history (Boyarin 1990:12 ; emphasis mine).
The possibilities for establishing intertextual references are limited by cultural codes.
These cultural codes include the selection of texts that are considered relevant as well as the selection of texts that are understood to refer to each other and the mode in which they are thought to do so.
By interlinking biblical intertexts, midrashim create structures ("hypertexts") that define the mode in which these texts are interlinked. The hypertexts describe relations in time or space and even causal relations. In contrast to Boyarin, I do not think the midrashim decontextualise the biblical verses they quote (see Boyarin 1990:23) . The extent to which the context of any quoted verse is alluded to, however, can only be judged by the extent to which the midrash responds to it. The newly created hypertexts do not replace textual and narrative structures provided by the immediate context of the quoted verses. They rather claim a structure underlying the biblical tradition that relates even texts that are not obviously related. Homilies start with several small textual entities (petichot) building on the same initial verse, continue with an interpretation focusing on the succeeding verses, and close with a statement referring to an eschatological future (chatima). For the description of homilies, see Goldberg (1985:86) , Stern (1996:55-72) .
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See Keel (1986:29-194):4:1-7; 4:8; 4:9-11; 4:12-5:1; 5:2-8; 5:9-16; Zakovitch (2004:180-229):4:1-7; 4:8-11; 4:12-5:1; 5:2-6:3; Schwienhorst-Schönberger (2015:109-132):4:1-7; 4:8-9; 4:10-11; 4:12-15; 4:16-5:1; 5:2-8; 5:9-16 . While modern exegesis reads 5:8-16, the woman addressing the daughters of Jerusalem, as a continuation of 5:2-7, the woman's search for her beloved, the midrash observes a closer connection between 4:16-5:1 and 5:2-7, which focuses on the locations of a successful or failed encounter. that is the burnt-offering that the children of Noah offered in the beginning. But when it comes to the peace offerings, it says: "And this is the Torah of the sacrifice of the peace offerings," about which is not written "which they did offer" but "which they will offer" (Lev 7:11), from now and for the future. What does R. Eleazar identify this verse with: "Awake, north wind, and come, south wind?" When the exiles who are given to the north are woken up and come and camp in the south, as you have said: "See, I am going to bring them from the land of the north, and gather them from the ends of the earth" (Jer 31:8). When Gog and Magog, who are given to the north, are woken up, and he will come and he will fall upon the south, as you have said: "And I will turn you around and I will lead you, and I will bring you up" (Ezek 39:2). When the king messiah, who is given to the north, is woken up and he will come and he will built the house of the sanctuary, which is given to the south, as you One, praised be he, will bring a wind, an argastes, on the world, and he drives the two winds like one, and the two will be in action, as it is written: 'I will say to the north, Give, and to the south, Do not hold back' The parallel of the traditional piece in Num. Rab. 13 only refers to the Egyptians; the parallel in Pesiq. Rab. 5 has the Philistines in the days of Abimelech. Other versions of the same traditional piece, which will not be discussed in this article, include further variants.
made the Shekinah return inherit, refers to both the earth and the land of Israel: ‫עולות‬ & ‫שלמים‬ sanctuary and bride chamber spices the groom enters the bride's chamber only after the bride's consent; mashal of the queen who, after having been dismissed, agrees to return to her husband only after receiving a gift the invitation of the Shekhinah (e); the sacrifices (f); the entry of the Shekhinah mashal of the king having already entered his palace when his people cry for him the ascent and descent of the Shekhinah the spices (b); the sacrifices (cd) Moses & Aaron -Nadab & Abihu; mashal of the king's banquet; the acceptance of the princes' illegitimate sacrifices the two verses is taken into account to a far greater extent than in the two preceding.
The motif of the groom only entering the bride's chamber with the bride's consent is illustrated by another version of the mashal about the queen who, after having been dismissed by her husband, agrees to return to him only after receiving proof of his goodwill, which is this time followed by a lengthy explanation: 
Pesiq. Rab. 5
The initial verse of Pesiq. Rab.is Num 7:1. In its biblical context, Num 7:1 is the initial verse of the passage dedicated to the first offering of the representatives of the tribes at the newly erected sanctuary.
Num 7:1 halakhah constituents of Israel: maintenance of justice, Torah, sanctuary constituents of creation: Torah, service at the sanctuary, God's mercies Num 7:1 Song 4:16ab the offerings of the sons of Noah Song 4:16c the spices Song 4:16e the Torah; the groom enters the bride chamber only after the bride's consent Song 4:16f the sacrifices Song 4:16e; 5:1a mashal of the king having already entered his palace when his people cry for him -the invitation and the entry of the Shekhinah Song 5:1bcd the spices (b); the sacrifices (cd) Song 5:1bcde the acceptance of the princes' illegitimate sacrifices Song 4:16; 5:1 sanctuary; bride's chamber Num 7:1 Bezalel and Moses Num 7:1 the construction of the sanctuary as precondition of the exodus Num 7:1 the ascent and descent of the Shekhinah -the Shekhinah filling heaven and earth Num 7:1 ‫:ויהי‬ referring to special moments in Israel's history Num 7:1 ‫ויהי‬ = ‫:ווי‬ "woes" of those being deprived of privileges by the construction of the sanctuary Num 7:1 Israel builds the sanctuary -God blesses Israel Num 7:1 the lower sanctuary meets the upper sanctuary Num 7:1 Aaron's blessing in this world -God's blessing in the world to come An initial halakhah posing the question as to whether someone reading and interpreting a reading passage from the Torah is allowed to depend on a written translation is answered by a strict distinction between written and oral Torah, which, alongside the maintenance of justice and the sanctuary, constitute Israel. Next to the sacrifices at the sanctuary and the mercy of God, the Torah stabilizes creation, which Moses has completed by building the sanctuary. According to Lev. Rab., the construction of the sanctuary completes the creation of the world. The sacrifices at the sanctuary stabilize the cosmic order. By strengthening the importance of the Torah as another constituent of the order of creation, Lev. Rab., like Num. Rab., allows its addressees to inscribe themselves into the coordinate system created by the midrash. The Torah being a constituent of the world enables the intended reader to take part in Israel's creational role even after the destruction of the temple by studying and interpreting the Torah. Vis-à-vis Num. Rab.
and Song. Rab., in Pesiq. Rab. 5 the eschatological future, which is not a substantial part of the coordinate system, is only marginally touched on.
The discussed midrashim create a temporal coordinate system that establishes a temporal distinction between human history and the history of Israel, implying a distinction between mankind and Israel. Lev. Rab. accentuates the midrash's focus on Israel. The possibility of Jethro offering ‫שלמים‬ is understood as depending not only on the chronology of events but also on his conversion to Judaism. Lev. Rab.'s focus on Israel is underlined by its precise image of an eschatological future. In contrast to 
